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Student: In regard to the twelve links, we have two representations, one is according to the afflictive 
obscurations, which is the typical one, and there is one which is according to knowledge obscurations.
I just want to know what are the exact twelve steps for the twelve links according to the knowledge 
obscurations? Does it have twelve steps?

With regard to these two presentations of the twelve links, the presentation of the twelve links 
according to knowledge obscurations is a more subtle presentation and the elements it contains are 
uncontaminated. Geshe la says he has not seen an actual presentation of that in the text but from his 
own understanding here are what the differences are. The links themselves are the same but we begin 
with the first one, ignorance. Now we are talking about “the imprints of ignorance”, and because 
we're talking about the imprints of ignorance these are knowledge obscurations. So due to the 
knowledge obscurations that are imprints of ignorance you will create karma. But the karma in this 
case is going to be “uncontaminated” whilst in the general presentation it is “contaminated karma.” 
And then the consciousness (the third link), upon which this uncontaminated karma will be imprinted
—again it's going to be uncontaminated consciousness whilst in the general presentation it is 
“contaminated consciousness.” Then, in terms of the body that will be established, in this presentation
we don't have a gross body, we only have a subtle body whilst in the general presentation you just 
have contaminated karma, contaminated awareness, and then you have a gross body.

In the link that is name-and-form, where basically we have the five aggregates, in the form aggregate, 
the body, there is not a gross body, but it is a subtle body. Basically there are differences in terms of 
subtlety and contaminated or uncontaminated, otherwise the links, their sequence, and so forth are the
same.

Also, there's a difference in the last couple of links where traditionally we have birth and then aging 
and death. In the general presentation those happened due to the power of afflictions, but here in this 
more subtle presentation we don't use even the same terms. We talk about “inconceivable death and 
transference” so the “inconceivable” definitely indicates that it is a different type. It is not due to the 
power of afflictions.

Student: In relation to the mental body, when Geshe la said you make the mental body appear and 
disappear according to the wishes, so what is the function of the mental body in terms of for what 
purpose do they make the body appear or disappear?

This mental body is basically an emanated body, it's an emanation, and when you create emanations it
is for the sake of others, for the sake of the disciples, so that's the function.

Student: The inconceivable transference, therefore is it like the death? Is it to disappear? The 
[unclear] of going? Death and...

Geshe la: This, we last time discussed.
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We talked about it last week that basically what you do is you “take it,” which means you make it 
emanate or you “discard” which means you discard the emanation, you cease the emanation, and 
when you withdraw or destroy that emanation, then on that activity we apply the term “death,” so it's 
according to their wish. They will make it emanate, or become apparent, or withdraw it.

Geshe la: Any other questions?

Last week we were looking at the paragraph that comes under the heading “individual explanation of 
the characteristics of the four results” and we have a paragraph of four sentences:

“(1) That is clean because it is pure in essence and because it has abandoned latencies. (2)
It is the immaculate self since it is peace purifying proliferation of the self and the 
selfless. (3) It is blissful because aggregates of the essence of the mind [and] its cause are 
reversed. (4) It is permanent because the quality of samsara and nirvana are 
comprehended.” 

In these sentences it is actually giving two sets of reasons in order to establish why the dharma body 
has the perfection of the clean, to begin with. It says it is clean because of two reasons:

1. “It is pure in essence.” We explain that this is its general characteristic, “pure in essence” 
means it has the natural purity, so it is free from natural stains.

2. Because it has the special characteristic of having abandoned any adventitious stains 
together with their imprints or their latencies, and that is expressed as “it has abandoned 
latencies.”

In each one of those sentences we are given a couple of reasons to establish this, and in the first 
sentence we are establishing the perfection of the clean, and we say basically we're talking about two 
characteristics. First of all we give the general characteristic, and then the specific characteristic. It is 
called “the general characteristic” because it is actually a characteristic that is common to all. So the 
general characteristic is the natural purity—purity from natural stains. And we say this is “common” 
or “general” because it exists in relation to the mind of all types of sentient beings—it is not unique to
this group or that group. Every type of mind, even if it is stained, it still possesses that general 
characteristic of natural purity. The second type is a special characteristic. “Special” here means 
unique—it does not exist for all, because it's talking about the purity that comes from having 
abandoned adventitious stains and their imprints, and this is something which is a unique 
characteristic existing only for the mind of the Buddha. So it's not a general feature, it is special and it
is unique only for the Buddha.

If we actually look at the commentary, the way that the commentary is talking about it is the two 
types of causes. It says “the perfection of the qualities is established by the two types of causes.” And 
then it will go into each case and say “therefore the perfection of the quality of the clean is established
by the two types of causes,” and then lists the two. And then it will repeat that, “therefore the 
perfection of the quality of the self is established by the two types of causes.” So that's the 
terminology that is used in the commentary. If we look at the second type of perfection, “the 
perfection of the quality of the self,” this is expressed in the sentence that says “it is the immaculate 
self since it is peace purifying proliferation of the self and the selfless.” Obviously we are dealing 
here with pacification, first of all in terms of the self. In terms of the self it has to do with self-
grasping such as is posited by non-buddhists, and the second one is “proliferation with relation to the 
selfless.” “With relation to the selfless,” there, is holding selflessness to be truly established or having
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dualistic appearances in terms of that understanding of selflessness. The complete pacification of 
dualistic appearance with regard to the selfless is actually direct realisation of emptiness. Since there 
are two things that must be pacified, two reasons are stated in order to explain how the perfection of 
the quality of the self is established. 

For the next one, which is “the perfection of the qualities of the blissful,” again we have two reasons. 
The text says “it is blissful because aggregates of the essence of the mind and its cause are reversed.” 
So the two reasons are:

1. Because we have reversed the aggregates of the essence of the mind.
2. Because we have reversed its causes. 

Although it is expressed in this way, it makes more sense to talk about the causes first because it is the
causes that establish that particular mental type of body, and if you reverse the causes you will reverse
that mental body. The causes here are the imprints of ignorance and the karma that is accumulated due
to those imprints. So this is uncontaminated karma. Once you reverse these two causes you will 
reverse the mental body and therefore you will have the perfection of the quality of the blissful.

As you can see for each sentence, or for each case of perfection of the quality, we're giving two 
reasons—two aspects of reasons. For the last one, it says “it is permanent because the quality of 
samsara and nirvana is comprehended.” So here we are establishing the perfection of the quality of 
the permanent through two reasons. There are two aspects in the reason, and that is that they 
understand the equality of samsara and nirvana. So when it says here “they comprehend this”, it is 
directly comprehended. What they directly comprehend is that existence which is cyclic existence, 
and peace which is nirvana, are empty of true existence. So they understand the emptiness of true 
existence of these two things.

Because they have that direct comprehension of the lack of true existence of samsara and nirvana, 
then “uninterruptedly and continuously they engage in establishing the purpose of self and others.” So
it is this “uninterrupted and continuously” that explains the meaning of the word “permanent” in “the 
perfection of the permanent.”

That was just recapping the last paragraph that we covered last week. Now we continue with new 
material. It is coming under the heading that says “teaching wisdom comprehending emptiness in the 
continuum of a bodhisattva and compassion to be the root of the dharma body.” It says:

“Because [their] wisdom severs all craving for the self without exception [and they] crave
[freedom for all] sentient beings, altruistic [bodhisattvas] do not obtain [the extreme of] 
peace. In that way, in dependence on intelligence and altruism as the means for 
[attaining] enlightenment, aryas do not [fall into] samsara and nirvana.”

So this actually teaches how they avoid the two extremes of samsara and nirvana.

The first one is “because their wisdom severs all craving for a self without exception.” This is actually
going to establish how arya bodhisattvas do not fall into the extreme of samsara. The commentary by 
Gyaltsap Je says “arya bodhisattvas completely sever all craving for the self without exception.” 
When they say “they cut off all craving or all attachment for the self,” actually it indicates they cut off
all afflictions in relation to that  through generating different types of wisdom. “From amongst those 
types of wisdom the main one is the wisdom realising selflessness” because they're trying to 
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overcome attachment for the self, so “selflessness.” But also they have other types of wisdom such as 
the wisdom realising impermanence and so forth. The reason why there are other types of wisdom 
included here is because they need to generate a mind that is disappointed with cyclic existence. So 
they generate the wisdom that all these phenomena in samsara are impermanent, are in the nature of 
suffering, they are empty, and they are unclean. So, specifically in relation to the self, but for 
everything in samsara, in general. The primary wisdom is the wisdom realising emptiness but they 
have this other set of at least another four types of wisdom. This allows them not to fall into the 
extreme of samsara.

We come to the second part where it talks again about those arya bodhisattvas. It says “they crave 
freedom for all sentient beings, and for that reason altruistic bodhisattvas do not obtain the extreme of
peace.” In Gyaltsap Je's commentary the actual words are:

“Arya bodhisattvas focus on sentient beings and at all times they find their suffering 
unbearable and therefore they have the strong wish to free them from their suffering.” 

We see here the use of the of the word “crave” in both cases. In the beginning of the sentence it has 
the meaning of attachment—attachment for the self or desire for the self, so it has a negative meaning.
In the second part of the sentence that “craving” does not have a negative meaning. It actually 
indicates the intensity of their affection, because they always want to take care of sentient beings, they
are always thinking about how to liberate those sentient beings from their suffering. And then, again, 
in that second part of the second sentence, after the comma, it says “altruistic bodhisattvas.” The word
“altruistic” there indicates how strong their affection is, and due to that strong affection they would 
never look for a state of peace or nirvana where only their own personal suffering is pacified. They 
are not looking for that, they are thinking about sentient beings, they are motivated about sentient 
beings, constantly thinking about how to liberate sentient beings and therefore they avoid falling into 
the extreme of peace, nirvana, personal nirvana.

It continues by saying “in that way.” “In that way” is drawing the conclusion of what he has said so 
far in that sentence, so “in that way”, in conclusion, “in dependence on intelligence and altruism as 
the means of attaining enlightenment aryas do not fall into samsara and nirvana.” 

“In this way, by depending on intelligence and altruism.” “Intelligence” here refers to the wisdom 
realising selflessness, and “altruism” refers to great compassion. These are the means or the methods 
through which they will attain or they will manifest unsurpassable enlightenment. Obviously these are
the two methods, but they have to cultivate familiarity with those two things, and by doing this it 
becomes the means for obtaining enlightenment. In this way arya bodhisattvas do not fall into the 
extreme of samsara and the extreme of nirvana. Here when we talk about “the extreme of nirvana,” 
we're talking about falling into the extreme of partial peace which is just personal peace, only for 
oneself. They avoid falling in the two extremes of samsara and the partial peace of nirvana.

We come to the end of the sentence where it says “arya bodhisattvas do not fall into samsara and 
nirvana.” So there are different ways to express that. Sometimes we use the verb they “fall” into the 
extremes of samsara and nirvana, and sometimes we use the verb “abide,” so “they do not abide either
in samsara or nirvana.” You can interchange those terms, and we explained that “the extreme of 
nirvana” refers to partial or personal pacification. 
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Remember a couple of classes ago when we were talking about “the perfection of the quality of the 
clean” and we said that this can be presented in a conventional manner or in an ultimate manner—in 
an ultimate way. Here also we can make a distinction that arya bodhisattvas avoid falling into the two 
extremes of samsara and nirvana, and one of them is done conventionally, and the other one can be 
done from the ultimate point of view. If it is done from the ultimate point of view they absolutely 
need to rely on the wisdom realising selflessness. If it is done conventionally they don't necessarily 
need that.

Let's look at the first one, what can happen on the conventional level in terms of falling into the 
extreme of samsara and avoiding ending up in the other extreme? Usually we take rebirth or we fall 
into samsara under the power of karma and afflictions. So you could have here the practitioner—that 
individual that says “I'm going to put an end to taking another rebirth into samsara due to karma and 
afflictions, and not only that, in addition to that I will not even take rebirth in samsara as a result of 
my prayer.” Because, it could be that bodhisattvas, for example, are reborn out of will,  by making 
prayers and making dedications out of their compassion. So they say “not only I will not take rebirth 
due to karma and affliction, I'm not gonna take any rebirth under any circumstances into samsara 
because I see it as a complete fault. I don't want to be reborn there even as a result of my prayers.” 
Once you set up this mind frame you are seeing any type of rebirth under any circumstances in 
samsara as something to be stopped, to be abandoned. But when you do that you fall into the extreme 
of personal peace.

We are looking here at a particular type of attitude, it's a view, and that view has to be overcome in 
order to avoid falling into the extreme of personal peace. So the question here is how are you going to
overcome it? We mentioned that there are two elements in this view:

1. “I'm not going to be reborn in samsara due to karma and afflictions.”
To actually stop rebirth in samsara due to karma and afflictions you must have realisation of 
emptiness, so actually this is not the main element of their view. The most outstanding element
of their view is saying:

2. “I'm not going to take rebirth in samsara, full stop. Not even out of compassion not even out of
my prayers.” 
This is the main thing that they need to overturn and to overturn this you don't need realisation
of emptiness, what you need is to reinforce your compassion and then make prayers and say: 
“out of compassion I want to be reborn in samsara.”

This is how we say they avoid falling into the extreme of personal peace in a conventional way 
without needing to rely on the wisdom realising emptiness. What they need is a bit more compassion.

Now we come to the second type of presentation which is from the point of view of the ultimate, how 
do they avoid falling into the extremes? First of all let's look at the wrong attitude. The wrong attitude
is to look at samsara as being an object of abandonment that is truly established, so it's one hundred 
percent truly established as something to be abandoned, and then to look at nirvana which, again, is 
going to be personal liberation, as being a one hundred percent truly established thing to take on as a 
practice—something to be established. This is a mistaken view, and because it involves grasping at 
those things to be truly existent, one as the object of abandonment and the other one as the object of 
your attainment, to overcome this you must have realisation of selflessness, you must have realisation
of emptiness. This is how you would avoid this extreme from the ultimate point of view.
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There is much more difficult explanation following up in the commentary but we are going to skip it. 
That's enough not for the time being.

We continue now with the fourth one which is the explanation of the function. We're talking about the 
nature of the potential which is like the rays of the sun, and we want to look at the function that it has.
It is established in two ways, we have two types of proof. The first one is a proof that goes through 
explaining what will happen if you didn't have it, so if you didn't have it this, this would not happen. 
And then the second type of proof is actually straightforward because it's just telling you because you 
have it, this and this follows.

It's the fourth among the ten aspects that we're looking at.

It begins by saying “if buddha potential did not exist.” It is completely a hypothetical, we know that it
exists, it exists for everyone, but we say “suppose it didn't exist, let's say it didn't exist, then what 
would follow?” We have explained that there are two types of potential:

1. The naturally existing potential—naturally existing nature
2. The developing nature

And we have been stressing that in most cases here, this applies to developing nature, but Gyaltsap Je 
says both, they are both in this argument. If both types of buddha potential did not exist, one would 
not become sad with suffering. Although in English we translate it as “one,” “one would not” actually 
has the implication that no one, no one would have any problem with suffering, right? No one would 
be sad that there is suffering. We would just accept it. No one would see any fault with suffering, so 
we wouldn't have any problem with suffering, nor have desire for, nor seek, nor wish for nirvana. The 
second part has to do with nirvana, like you would not see that the bliss of nirvana is something 
desirable, right? So, no one would have desire for bliss or for happiness, and no one would seek for 
the methods that would lead to that peace or that well-being, and no one would even make the wish or
the prayer, saying “may I be happy, may have the peace of nirvana,” right? So it says if you didn't 
have the potential you would have no problem with suffering and you would not be aspiring for 
nirvana.

It says “if there was no Buddha potential, one would not become sad with suffering.” Basically, one 
would not see any fault with suffering. One would not be disappointed with suffering, and if you don't
see any fault in suffering you would not generate the wish to be liberated, to be free from that 
suffering. And if you didn't see any benefit in nirvana, equally, you would not be seeking any method 
or any means to obtain nirvana. This means you don't see the fault of one and you don't see the benefit
of the other.

This expression, here, “you would not have the desire and you would not seek that nirvana.” If you 
don't see any benefit in that state of nirvana, actually you wouldn't take interest in it, and if you don't 
take interest in it you won't be thinking “what are the means for achieving it? What is the method? 
How can I attain that thing?” You would not have that interest—that involvement, and if you're not 
interested in it, obviously you will not be making any wishes or prayers saying “may I attain this.”

What this sentence is saying is that if the buddha nature did not exist no one would be disappointed 
with suffering, no one would have the wish to be liberated from suffering, no one would see any 
benefit in the state of nirvana, and therefore no one would seek for any means or method to attain it, 
and no one, basically, would have the interest or the aspiration to go after such a goal. But, by saying 
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all this, basically the author negates that this is the case, so by negating this it says because we are 
disappointed with suffering, because we seek to be liberated, because we put a lot of effort, because 
we aspire to reach the state of nirvana—liberation from suffering, this actually proves that buddha 
nature exists, that buddha nature has a function; it exists and it is functioning.

What it is saying here is that if buddha nature did not exist we would not become disappointed with 
suffering and so forth. So there's a whole list of things that come after that. Basically it says if you are
disappointed with suffering and if you are seeking for something better, that proves that you have 
buddha nature. And then you could turn the argument and say, for example, “the table here, or the 
stones, or the floor, all those [inanimate] things, they are not disappointed with suffering, they are not 
looking for the means to obtain liberation or nirvana. Why? Because they don't have buddha nature, 
and therefore they are not disappointed.

Student: Can you prove that Geshe La [laughter]?

Geshe la: Yeah, they don't have feeling. [laughter] Easy one! [laughter].

Interestingly, the commentary of Gyaltsap Rinpoche here emphasises that we are not just talking 
about developing buddha nature but both types of buddha nature—both abiding and developing, and 
the reason for that is,  he says, if there was no naturally abiding buddha nature, you would not have 
the developing buddha nature. So although the function of the developing buddha nature is the 
obvious, the manifest one, it really leads us to also contemplate the importance and the existence of 
the naturally abiding buddha nature. You wouldn't have the developing functioning unless you had the
naturally abiding prior to that or behind that—behind the scenes in a way. We have a more extensive 
explanation of that later on where it talks about the function of developing buddha nature more 
directly. It says “individuals or practitioners have to rely on the four wheels”. This is a particular type 
of teaching that explains how individuals gather together fortunate conditions that allow them to 
engage practice. The first thing that comes in the list is that they rely upon holy beings, so in other 
words, you find a Lama, you dedicate yourself to the Lama, you receive teachings from this Lama, 
and then you put those things into practice. Actually all these are conditions that allow you to engage 
the practice. These things happen because you have aspiration for the great vehicle, you have our 
appreciation for the results of this practice. These are indications of the function of the developing 
buddha nature. There's a big explanation that comes under that heading.

We have gone through the first type of argument, which is an argument through negating the opposite,
the hypothetical opposite. We come now to the second argument which is just a straightforward 
argument. It says “seeing the error of the suffering of existence and the quality of the bliss of nirvana 
is from the existence of this buddha nature. Why? Because that does not exist for those without 
buddha nature.”

It says “seeing the error of the suffering of existence and the qualities of the bliss of nirvana is from 
the existence of this buddha nature.”  “Existence” is cyclic existence. The main thing that 
characterises cyclic existence is suffering, so we have to see the error or the fault of suffering of 
cyclic existence. And then with the other one, “nirvana,” the main characteristic is bliss. You look at 
the qualities, the positive qualities, the good qualities of bliss associated with nirvana, and it's not just 
that you see the qualities of nirvana, but also by seeing these qualities you generate this appreciation 
and this aspiration, and you want to find the means of getting there, practising, achieving that. So 
everything comes from seeing these benefits, all these qualities. All of this is from the existence of 
© 2018 Basic Program – Vajrayana Institute pg 7 Sublime Continuum with Geshe Samten 

SC_2018_19



this buddha nature and it's actually both types of buddha nature—the naturally abiding and the 
evolving or developing buddha nature.

First of all he makes a statement that says “seeing the faults of one and the benefits of the other is due
to the existence of buddha nature,” and then he is going to give a reason for that. It says “why?” and 
then “because,” and the reason follows. Because that does not exist, so “that” meaning seeing the 
errors of the suffering of existence and seeing the qualities of the bliss of nirvana does not exist for 
those without buddha nature, for example, the stones and the table.

As we can see here, we are dealing with the function of buddha nature and we have different methods 
of proving that. The first one will go through a hypothetical of the opposite and we refuse the 
opposite. And with the second type of proof it is like a straightforward statement. Because we're 
giving proofs here, actually what follows after that is discussion of difficult points which basically is 
debating or is looking at those proofs. One thing that comes up is whether there are cases in which 
obtaining the state of nirvana or the state of liberation is impossible. There is one category for whom 
it will be impossible. This will be the inanimate objects like the stones, and the tables, and things like 
that. But then there is mention in the sutras, and sometimes we find some quotations about those who 
have completely wrong views and those who have very strong craving for everything samsaric and so 
forth. Sometimes you'll find the statement “they will never reach the state of liberation.” These 
statements here come under scrutiny, like, are there cases of beings who will never reach liberation?

We have two types of arguments. We're going to look here more extensively into those arguments 
starting actually from the second type which is just the straightforward argument. It says, if you look 
at the example of certain individuals, there are individuals who are interested in virtue, they are 
inclined towards virtue and they have accumulated a certain amount of virtue already because they 
have this inclination, and these type of people, actually they sit down and they do examine samsara, 
and they compare it with the state of nirvana, and when they consider samsara they look at all the 
suffering of samsara and when they think that samsara is associated with all this suffering they 
recognise this as a fault. And when they look at the state of nirvana they see that this is characterised 
by bliss, or happiness, or goodness, or well-being, and they definitely see this as a benefit. So the 
mere fact that they reach this conclusion or that they develop this particular view is not happening 
automatically, without a cause, and without a reason. The reason why they formulate that view, that 
one needs to be abandoned and the other one needs to be pursued is because they have buddha nature.

This type of mind or this type of thoughts, they do not arise without a reason. They have a reason, 
they have an origin, and the origin is buddha nature.

The way that this is presented, it includes the use of a very specific term. We're describing these 
individuals and it says these individuals, they have a root of virtue that is compatible with liberation. 
The term “compatible with liberation” is a term that is actually used when we describe the path of 
accumulation. It's an alternative name for the path of accumulation, but what we want to stress here is 
that we are not talking about individuals who have entered the path, and in particular we are not 
talking specifically about individuals who have entered the path of accumulation. When we give this 
scenario we are not talking about individuals who have specifically entered the path. They don't have 
to have enter the path, or even the path of accumulation, or any other path. We're just talking about an 
individual who has created some root of virtue, and they are interested in this area. So they come to 
the teachings and when they come to the teachings they hear this presentation about the suffering of 
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samsara, or they hear about the benefits and the bliss that comes with nirvana, or they hear about 
emptiness, and because they have that root of virtue that is compatible with liberation without having 
entered the path, they have this physical reaction where tears coming out of their eyes,   they get 
goosebumps, and emotionally they are very much affected, and you can see that they are affected. 
This type of individual does not have to be influenced by renunciation. Perhaps they have contrived 
renunciation, or they just have that yearning, and they are looking for something better, they want to 
be free from suffering, they want to reach the state of liberation, but they are not influenced by 
genuine renunciation, and this is why we stress they have not entered a path. It's just the general 
individual, a beginner-level individual

For example, they go into the teaching and the teacher gives a presentation. They say “you should 
practice like this, you should put this into practice,” and the individual generates this thought “yeah! 
Yeah! I should practice this, I should do it.” This is what we are describing here, just this general 
aspiration that indicates they have root of virtue that is compatible with that practice that would lead 
to liberation. So “a root of virtue compatible to liberation” in a general sense.

To have that thought, to have that aspiration that says “yes I want to practice this, yes I want to 
achieve this, I want to be free from suffering” and so forth, that's a root of virtue and we say that this 
root of virtue actually happens because you have buddha nature. It doesn't occur there without a cause
or without a reason.

Actually you could say that this presentation is using both types of arguments because you could 
interpret it to say this thought arises because you have buddha nature, and you could take the opposite
if you didn't have buddha nature you would never be thinking this way.

We actually need to state a specific reason, so we say the fact that you when you hear about the 
suffering of samsara you generate the thought that says “I would like to be free,” and when you hear 
about the benefits of nirvana, you generate the thought that says “yes I would like to obtain that state 
of liberation.” This occurs because you have buddha nature. Now we have to back this up with a 
reason.

When we present the reason, we have to talk about those individuals that possess what is called “the 
four wheels.” As we said, the four wheels are favourable conditions for doing the practice. 

1. A suitable location. This often is discussed when we talk about establishing calm abiding and 
we say you have to choose the place of your practice carefully. 

2. To rely on a holy being. Meaning you must have a teacher, you rely upon the teacher. 
3. You should have the wish for the best for yourself. In other words you should be thinking: “I 

want to create merit, I want to do practice, I want to achieve something better for myself.” 
Have this wish for the best for yourself.

4. You must have accumulated virtue in the past. You must come already with some store of 
virtue.

Okay, so just an explanation of those four favourable conditions. The first one is that you have to be at
the right place, and the right place here indicates a place where the teachings have spread, but that is 
not enough because there are many places where the teachings have spread but perhaps you don't 
have the freedom to practice, so not only the teachings are present or have spread in that location but 
you also have the freedom to engage in those practices. But even though you might be in a place 
where the teachings are alive and you are free to practice whatever you like, if you don't meet with the
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teacher and if the teacher does not take you in as a student then actually your chances of practising the
dharma are next to zero, so that's how we go from the first one to the second which is to rely on a holy
being which is your teacher. And then, in addition to that, you must have that, let's say, I don't want to 
use the word ambition, but you must have that wish for the best for yourself, and if you have that 
wish, actually that will make you very enthusiastic about creating virtue or amassing virtue and so 
forth. That will make you practice with joy and this is really what makes the difference of individuals 
who have sharp or dull capacity. Those of sharp capacity will do it enthusiastically, they will 
recognise what an opportunity it is, because they want the best for themselves. And then, the last point
is that you must have created some merit in the past, and now that merit is coming into fruition, and 
that means that you have favourable conditions, other favourable conditions all coming together into 
fruition, so it's the perfect time for you to do this practice. 

And then I asked Geshe la why we're using the term “the four wheels”? Why call them “wheels”? And
Geshe la was saying I'm not exactly sure exactly why we use the term “wheel,” but it's the same term 
that we find in two occasions. One occasion is the very last dedication of Lama Choepa, verse 117 
where we say “By the force of this merit, may I never be parted in all my lives from Mahayana’s four 
wheels, and may I reach the end of the journey along the paths of renunciation, bodhichitta, pure 
view, and the two stages.” Geshe la says I think the four wheels, there, are these four wheels we’re 
discussing. That's one reference of “four wheels,” and another one is in Nagarjuna's Friendly Letter. It
has exactly the same term where he's giving advice to the king, and he says “king, you have all four 
wheels in place, therefore now it's the time for you to exert yourself in practice, now you should do 
your best.” They are referred to as the “four wheels,” so, favourable conditions for your practice.

The commentary says “the four wheels that are conditions for obtaining liberation.”

We had to explain the four favourable conditions, the four wheels because we're trying to give the 
actual reason that proves that you will not have that reaction to suffering or the qualities of liberation 
unless you had buddha lineage. What is the reason? The foundation of the reason starts by saying “the
individual who possesses the four wheels has activated their buddha lineage. If they did not have the 
causes and conditions that have activated their buddha lineage they would not be disappointed with 
suffering, and they would not be aspiring to reach the blissful state of nirvana.” He's talking about 
causes and conditions that activate the buddha lineage, and if you haven't activated it you will not 
have that reaction.

What we are saying here is if you have the causes and conditions that have activated your buddha 
lineage you would look at a samsaric situation and immediately you would recognise the shortfalls of 
suffering and you would be disappointed with that, and when you hear about the presentation of 
liberation you would see that as a very desirable quality, as something which is worthwhile to have. 
But then the commentary continues, saying “however those who have wrong views and craving for 
everything in cyclic existence.” This is the category of people that sometimes are mentioned in Sutra, 
and the question is will they ever achieve it? Is there liberation for those beings? It says “they are in 
that state because they have not activated their buddha lineage.” So that indicates that before you 
activate your buddha lineage you don't see any problem with samsara, you don't see any suffering, 
you don't see any problem with suffering, and also you don't see the state of liberation as being 
desirable and you don't have any aspiration to reach that thing. That's before you have activated your 
lineage, and this indicates that when you're in that state, because you don't have that correct reaction 
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to those things, you have wrong views and you have very strong craving for all things samsaric. That 
makes you an individual who only engages in negativity.

Remember that here we are giving a reason, we want to establish that these types of reactions to 
suffering and the qualities of liberation are there exactly because there is buddha nature and that 
buddha potential or nature has been activated. Look at the individuals who possess the four wheels, in
other words, the individuals who possess all the favourable conditions, they generate these type of 
aspirations but these aspirations do not come without a cause, they don't come without a reason. It is 
actually with great effort that these beings have managed to generate this type of aspiration. They 
don't come automatically, they come with effort. And they have come to that point due to having 
activated their buddha nature, otherwise, if it was not like this, we would have the unwanted 
consequence that those who always engage in negativity with the wrong views and the strong craving 
for samsara, would also react in the same way. 

The argument is summarised to this: The reaction that the fortunate disciples that have the four 
conditions have towards suffering and the qualities of liberation are not there without a cause or 
without reason. If they were there without a cause or without reason, then we would have the 
unwanted consequence that exactly the same reaction would exist in the mind of those beings who 
always engage in negativity. “The beings who always engage in negativity” are ones who have not 
activated the buddha nature, and before you activate the buddha nature you don't have a problem with 
samsara, you don't see fault in suffering, and you're not aspiring for liberation. If this type of reaction 
existed without a cause, without reason, you would find the same attitude in the mind of those who 
have not activated their lineage.

That is the proof through the consequence, because you're stating the unwanted consequence.

Then there comes this question. We have settled the issue that there are people who always engage in 
negativity with wrong views and strong craving, We brought up their case and somebody asked the 
question “in this Sutra of Arya Passing into Nirvana and other sutras...” So that's the main Sutra, but 
there are many other similar quotations in other sutras, “...it says that those individuals who always 
engage in negativity will never obtain liberation”, so they say “what is this case? What is this 
reference that we have in the sutras?” The thing to keep in mind here is that this statement that is 
made in the Sutra about these individuals is concerning the phase where they have not activated the 
buddha lineage because when they do activate the buddha lineage eventually they will progress 
towards liberation, but before they activate the buddha lineage liberation is impossible for them, so 
that total negation, like they will never, they will never as long as they don't activate the buddha 
lineage. Once they activate it, then it will change. What is brought into question here is why this 
statement is made in the Sutra, and we will look why statements like this are made in the Sutra in 
terms of a time-frame, a purpose, and whether they should be taken literally. 

The first thing that is mentioned here is that when this statement is made, it is made from the 
perspective of how long it will take them. In a sense it is metaphorically speaking because these are 
individuals who only engage in negativity, so because they have so much negativity, they will keep 
wandering, in other words, being reborn again and again in samsara, in pitiful states for 
incalculable time. It's almost like, I cannot see the end of the time when they will not be in a situation 
like this. So it's not that absolutely there is no hope for them, we're not saying this, we're going to say 
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that it's going to take such a long time for them that it's almost like they will never achieve it. So it's 
from the perspective of how long it will take them, an incredibly long time.

The second point to keep in mind is the purpose of a statement like this. The purpose for such a 
statement is to help individuals reject or reverse hostility towards the dharma, or lack of appreciation, 
or deprecation, or complete denial of the use of dharma.

The third point to keep in mind is that these type of statements should not be taken literally because if 
they are taken literally this would harm logic. It would harm logic because we know that every 
sentient being possesses buddha nature, so you cannot say that there are some who will never reach 
liberation. There are three things in terms of these statements: 

1. The perspective of time.
2. The purpose.
3. If taken literally it would harm logic.

The explanation that comes after that is that all sentient beings including those who engage in intense 
negativity are capable of reaching the state of buddhahood by purifying the two types of stains. If they
did not purify the two types of stains they would not be able to obtain the state of buddhahood. The 
cause for that purification exists in all sentient beings. That cause is the buddha nature. Because they 
possess buddha nature they are suitable to reach the state of buddhahood—buddhahood is attainable.

Maybe we stop here for tonight.
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